journal of jesuit studies 4 (2017) themes are in the minority. Surprisingly, perhaps, Jesuits seem more often to have versified natural than moral philosophy, turning their Virgilian pens more readily to the cultivation of the countryside than of the soul.1 Granted, two Jesuit poems on the passions are among the most interesting examples of the genre from its heyday in the seventeenth and eighteenth centuries. Lieven De Meyere's (1655-1730) De ira libri iii grafts Senecan philosophy onto the somewhat paradoxical Ovidian stocks of the Ars amatoria and Remedia amoris to provide verse inoculation against the "disease" of anger.2 Pierre Brumoy's (1688-1742) twelve-book De motibus animi (On the passions) combines didactic and dramatic modes to spectacular literary effect.3 Both these poets seem to have anticipated an audience beyond the Jesuit classroom or college.
The Italian Francesco Grimaldi (c. 1680-1740), on the other hand, will primarily have had his rhetoric students at the Collegio Romano in his sights when he offered worldly Ovidian-Horatian instruction in his "On City Life" (De vita urbana, Rome: Typis Antonii de Rubeis, 1725).4 The "Psychurgy or On the Cultivation of the Soul" (Psychourgicon: De cultura animi, La Flèche: ex officina Gervasii Laboe, 1661) by French Jesuit Pierre Mambrun (1601-61)-the middle poem in his Virgilian trilogy also comprising nine eclogues and an epic, "Constantine, or Idolatry Vanquished" (Constantinus, sive idololatria debellata, Paris: ex officina Dion Bechet & Lud. Billani, 1658)-is also addressed to "young men" (43)-again, presumably, the poet's students. It is divided into four books corresponding to the four cardinal virtues of Aquinas, the first of which is devoted to prudence. The main focus of this chapter, however, is a didactic poem on prudence published half a century later: Prudentia, prolusio didascalica by the Paduan Jesuit Giannantonio Bernardi (1670-1743).5 Bernardi's "didactic prolusion" was addressed to his rhetoric students in Venice and first published there in 1709. By attending closely to the pragmatics of the poem-its literary and institutional contexts and paratexts-we learn more about Jesuit understandings of prudence and approaches to moral counselling in this period than would be evident from a superficial paraphrase of its didactic contents. *** It will be useful first to set Bernardi's didactic poem in the context of his other moral writings. In the general preface to his collected Carmina,6 he envisages "teaching his adolescent hearers in such a way that they might learn from those very precepts not only to avoid faults of style but also of life; and from those same examples to compose characters no less than verses."7 His verses are offered as "flowers" and "remedies" for the vices to which younger readers and the present age are especially prone: "since when they are out of the care of their parents and sight of their preceptors they fancy themselves citizens and free to do as they please" (6). Continuing the medical metaphor, Bernardi suggests journal of jesuit studies 4 (2017) that, while it may not be possible to extirpate inveterate vices/illnesses, he can at least prevent the onset and spread of new disease by proffering these, as it were, medicinal herbs and flowers. He cites Pope Urban viii's (1568-1644) strictures against immoral poetry and wishes his contemporaries would also forbear from setting poisons rather than medicines before tender and all-too corruptible young minds.8
While it is not possible in the present essay to review Bernardi's moral or spiritual poems in any detail, we may note a recurrent warning, in his elegies and sermones, against the wrong sorts of literature, art, and cultural influence (especially French), and a more or less explicit association of these with a decline in morals. Thus the fourth of the Sermones warns "his adolescent students of Poetry that the reading of many poets at once is often harmful, and that great caution must be exercised in reading those which treat of amorous and less honorable subjects."9 Bernardi teaches good taste and morals pari passu also in his second sermo, "Italy for the most part degenerating into foreign customs," and the third, "Final advice of the departing teacher to his audience, when at the time of the autumn vacation [he] was about to retire from the College of the Nobles of Parma, where he had taught Humanities." These poems, furthermore, offer a precious window on Jesuit literary education in Italy at the turn of the eighteenth century. In the fourth sermo, for example, Bernardi says that older students of Pallas (sc. of the rhetoric class?) are able to "digest" a wider variety of books, but that he is addressing those "who have scarce brushed the dust of the Grammar class from their feet" (156). Though he will "not object" to a boy reciting passages of Tasso, Marino, Boileau or Pradon at a dinner-party in front of his teacher and an admiring crowd of friends and relatives, "a parrot or a trained magpie could perhaps merit this praise" (157). Young poets must submit to their teacher's individual poetic dietary prescriptions and "set aside" modern literature "for a while"-not only French drama,10 but even, interestingly, neo-Latin works such as Pontano's Urania and Vida's Christiad.
As for books about love and hunting, the poet admits to having come across a few of those in his own library, mixed in among the ancients:
and now this one and that, though only passingly perused, and scarcely read by me here and there, was pleasing to an amazing degree! Indeed, it seemed even sweeter to me than Virgil himself.
If anyone has such books in his possession, it would be better for him to hand them over to a "holy Cato" or "to burn them himself!"11 Finally, Bernardi's academic oration, "On whether a Venetian youth who is studying literature and preparing thereafter to govern the Republic should give preference to the reading of Cicero or Tacitus,"12 dedicated to Carlo Ruzzini (1653-1735) in 1704, assumes already in its title the interdependence of literary and moral/political judgment, and implicitly affirms the useful service the Jesuits were providing to the Republic in educating their noble sons in the humanities. Was it this oration, one wonders, which persuaded Ruzzini to engage Bernardi as his confessor on a diplomatic mission to Constantinople?13 However, whatever his merits as a literary and moral preceptor, Bernardi seems to have been a rather peevish traveller and travel correspondent.14 *** We come, then, to the "didactic prolusion" on prudence-but first, to its paratexts. In his dedication to Venetian patrician and sometime mathematician,15 For present purposes we leave to one side the fascinating series of three poems Bernardi composed about this mission and addressed "to his Venetian friends": the first imitating Ovid's journey into exile; the second in which, "under the allegorical cover of a sailor, the author describes his life at court"; and the third, "from the city of Constantinople, a description of that city, and of all the many occasions for pity and grief it provided the author when he was there" (Ibid., 96-118). 15
The dedication printed in 1715 is updated from the 1709 first edition. I cite the 1715 Carmina throughout unless otherwise stated.
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Cristino Martinelli (1653-?),16 Bernardi explains that he had initially committed the "first principles and rules of Prudence" to a "humble metre, befitting the didactic subject," when that well-known Senecan dictum had occurred to him: "It is a long road to Virtue through precepts; short and effective through Examples." Martinelli will serve as a "great example, and one already very conspicuous to our Venetian youths."17 He is praised for his piety and public service, his fairness, integrity, equanimity, and, especially, for having emerged without blemish even from those "slippery years of the early part of our life, and from the midst of those enticements to pleasure and provocations to vice."18 It is not difficult to see why the Jesuit teacher will have sought to associate a man of Martinelli's pedigree and reputation with a didactic poem aimed at adolescent hearers/readers (as he explicitly states). But even more significant, I think, is the connection Bernardi seeks to establish between Martinelli's prudence and his literary and scientific pursuits:
But I would say that what is really praiseworthy and uniquely commendable in you is that you demonstrate by your own example that a love of learning is not an impediment to public life but rather an aid; and that it is far easier for you19 to maintain that [love of learning] within limits through good sense/discretion [sapientia] than it is for others through laziness.20
Martinelli's studies, Bernardi points out, do not detract a jot from his service to the Republic and from the demands of friendship and urbane sociability-yet he always manages to find time for "learned solitude." Indeed, in his leisure time he turns not to pleasures, but to letters, and not to those of a superficial and trivial kind but to serious scholarship and natural science, and "to the sacred shrines of the deepest Wisdom. This is the greatest pleasure for you, which is a mental discipline; this is the sweetest relaxation from your labors, which is an education in morals. with impeccable morals. He is, in short, the perfect model of Jesuit prudence. The dedication is, in some ways, integral to our experience, if not understanding, of the poem itself. In the 1715 edition, the dedication to Martinelli is supplemented by a new preface to the reader.22 Bernardi defends the "unequal style" of his poem as a deliberate choice: more simple and modest in the delivery of precepts, more ornate and bold in the elaboration of examples. He invokes Lucretius's metaphor of the honeyed cup to excuse his indulgence in comparisons ("similitudines") and the like, which he has employed to make the arid subject more appealing to his adolescent audience. As far as the philosophical contents of the poem are concerned, he declares that he has adhered closely to the opinions of Aristotle and Thomas Aquinas.23 As we have already intimated, however, the interest of Bernardi's Prudentia for us lies less in the doctrine it directly relays than between and beyond its lines-that is, in the poet's display of his command of an increasingly fashionable genre for the Jesuits (classical didactic verse), in the "group counselling" function inherent in the institutional performance for which it was originally composed, and the uses and re-uses invited by its paratexts.
The poem printed in the 1715 Carmina is corrected and augmented from the 1709 first edition, and now divided into two books: "the first describing the nature of Prudence and its Functions; the other its Vices, or the Extremes, as they say, which are opposed to it."24 It seems, however, that even the single book version of 1709 was never delivered as Bernardi originally intended-that is, orally, at the beginning of the academic year-to his Venetian rhetoric students: he was already teaching philosophy at the College of the Nobles in Parma at the time of publication. Both the first and revised editions are divided into numbered 22 The ad lectorem of 1709 is a simply a synopsis of the poem. See Appendix. The ad lectorem of the 1709 edition announces: "So that you may observe the order of the whole work and its contents at one glance, at its threshold (which I know is very much appreciated by many), here, dear Reader, is a Synopsis of all those things which, insofar as they go towards Prudence, are treated here, divided and corresponding to numbers placed in the margins of the book" (9). 26
In Rogacci's poem the synopsis of the work is published at the end; in Carsughi's, the summary of each section appears in the margin. The Prudentia is in hexameters, the original meter of classical didactic verse but also, of course, of epic. It begins with an epic recusatio "Let others sing of arms and men; I have chosen to sing of Prudence, which first made men invincible and which is able now to disarm, now to arm Mars."29 At first Bernardi appears to be making even more exalted claims for his subject than that of epic, but he promptly banishes the exulting Pegasus from his work: " Prudence forbids her poet to be so grand; the matter itself, scarcely content to be taught, shuns all trappings and doesn't recognize herself in them".30 Calliope, formerly agreeable, is now sullen when she hears his proposal; having previously rejoiced in his "happy trifles" she turns her modest face away from the "knotty work" ("tetricum opus"). Bernardi compares her to a young girl who, imitating her mother, beautifies herself in front of the mirror only to have her stern father forbid her to leave the house. At the beginning of the second book there is another, almost comic, captatio benevolentiae, where Bernardi cajoles and rebukes Calliope for rejecting him in terms reminiscent of a lover's tiff (perhaps to ingratiate himself with his student-poet readers?):
But how much greater cause for suffering have you been for me! It wasn't just once, was it, since you used to summon me from Pindus so often as a boy-don't pretend you don't remember!-that I scrambled up the cruel mountain, not knowing the destination or the way, that I might follow your orders, even in the fading light, with no thought for my dinner and forgoing sleep?31 A note of Horatian self-deprecation may also be detected in a programmatic passage later in the first book: "Perhaps someone who has known me for a long nevertheless directs them all in a fixed order, and, to this extent, she herself is the leader between the two extremes, she points out the middle path and draws back those who wander" [ De cultura animi, on the four cardinal virtues, has a more conventionally Virgilian opening than Bernardi's.37 The French poet affirms from the outset that his theme is grand, but he will not attempt to cover truth in a veil of fiction in the manner of allegorical epic. Instead, he invites his young readers to accompany him on the "right path, where Christ invites us."38 Mambrun maintains a more or less elevated style, devoting the next eight pages to natural-philosophical exposition of the marvellous architecture of the brain, the eye, the faculties of memory, and the circulation of the blood, in a loosely Lucretian manner, but building an ostentatiously antiLucretian argument for intelligent design:
Is then a work of such complexity to be attributed to fortune, which turns everything in its blind whirlpool? Does not shame, or a mind aware of divine truth, prevent us from ascribing so many kinds of thing, so many members, so many limbs, parts so various in their use, which all cohere so smoothly and beautifully into one body, to chance?39
For the balance of his first book, on prudence, Mambrun turns to topics quite different from those that will be covered by Bernardi. Rather than dispensing Scholastic theory or practical precepts, Mambrun reviews the various choices of career open to his young readers and warns of their respective moral dangers, viz. soldier, lawyer, monk, priest-the last, all things considered, the best option. This choice of life path might be seen, of course, as a form of Ignatian "election."
instinctively take the third (sc. middle) path. See, Lucretius, De rerum natura 1, 402-9, on Memmius following the tracks of Lucretius's arguments to the truth, like a bloodhound. Throughout the Psychourgicon: De cultura animi, Mambrun pays lip service, at least, to Virgil, the Jesuits' chief model in (didactic) poetry, dividing his poem into four books, articulating it with such Virgilian transitional phrases as "contemplator item,"40 and imitating, for example, the episode of the Corycian gardener in Georgics 4.41 While Bernardi follows the Georgic map less closely, he does post a few obvious Virgilian flags.42 Thus in the second book he visits the "not all soils" topos, conceding that not everyone has a natural aptitude for Prudence:
Just as not every land will bear crops, vines cannot be sown in all, nor does any one soil bring forth everything, in the same way Prudence is grafted with difficulty onto some minds and, once grafted, fails to repay the futile effort. Often base nature struggles against harsh labor; or, if it responds to some degree to long cultivation, it nevertheless always relapses, remembering its vicious habit. Often its seeds are wasted because it is too susceptible to change through external causes; and exposed to an unfriendly sky it extinguishes the rising crop and hopes of a rich field. It is to be hoped that the mind is not rash nor dull, not too credulous, nor changeable by the slightest breeze.43 Even those who are not fortunate enough to be born Venetian, however, can improve their minds through effort and cultivation.45 They should undertake much reading-of moral-philosophical works and of the deeds of the ancients. Yet no age is without its heroes, and the poem closes with an exhortation to the "Adriatic youth" to "consult the domestic examples around you, the historical tapestries hanging in your stately halls. Ponder here the illustrious faces of your ancestors, the venerable dwelling of great minds, in these the deliberations of But what, finally, can be said about the prudential doctrine Bernardi explicitly teaches in his didactic prolusion? It is, first and foremost, a Christian one: "So let Piety and Shrewdness play their respective parts. Whatever other Masters may pass on and teach, if the former is lacking, in no way is it true Prudence."49 There is no further specification of these "other Masters," even if there is an implied critique of the Machiavellian tradition. 50 Bernardi urges honesty as the best policy. Although we may find it necessary to dissimulate before those whom we believe to be untrustworthy, we should not simulate. 51 Nor should those who aspire to prudence be free in their spoken promises and frigid in their actions, nor praise in public what they condemn in private. 52 Towards the end of the poem, Bernardi glosses his instructions with biblical references. So he explains that the "Madness of a dull mind" ("hebetis Vesania mentis") is better designated "Simplicitas" in the Tuscan language, but this is not that simplicity alluded to in Matthew 10-"be as wise ["prudentes"] as serpents and as simple as doves"-but rather that attributed to Ephraim in Hosea 7.11, who is described as "like a dove, easily deceived and senseless" (2, §8, 306).53
journal of jesuit studies 4 (2017) 186-208 Does Bernardi teach a specifically Jesuit philosophy of prudence? In assigning it a central role in directing the virtues (1, §3, 280) he follows Aquinas, but differs from, e.g., Leonard Lessius (1554-1623), who concedes it a much reduced scope in his De iustitia et iure.54 There is nothing in the poem, moreover, to suggest that Bernardi was concerned with the subtleties of Jesuit political writing on prudence, e.g. the discussions of Giovanni Botero (c. 1544-1617), Pedro de Ribadeneyra (1527-1611), or Juan de Mariana (1536-1624) . The Jesuit dimension of the poem is more implicit than substantive: in its prescription of the reading of edifying (ancient) literature,55 its appeal to classical stories and myths, indeed, in its very form and its (virtual) performativity. That is, we must be alert in our reading to its literal and metaphorical mise-en-scène, the Jesuit classroom/college. Thus, for example, Bernardi compares the way we select the best, or at least the better, course of action, in the same way that a prudent judge ("Praesul") decides which of the "schoolboys who are eager for a higher office" will be elevated, having consulted the "votes of the learned committee."56 54
Thus Höpfl, Jesuit Political Thought, 174: "In his account of the cardinal virtues, Lessius made barely a reference to prudence. He did not allow prudence to determine the ends conduct should aim at, because he had already assigned that role to virtue, and knowledge of virtue to theology and casuistry. The drift of Lessius' thought was therefore inexorably in the direction of assigning to prudence the restricted role of determining means." 55 "Then it's worth your while frequently to read the writings of the learned, and the records of the ancient men" [Inde manu pretium est operae versare frequenti / Doctorum scripta, et veterum monumenta virorum] (Bernardi, Prudentia, 2. §4, 300). 56
Ibid., 1, §8, 286. On the other hand, when Bernardi exhorts us to seek out good, but not overly subtle counsellors, he seems to warn against academic advisers: "To be sure certain subtle minds find a knot in a bulrush [sc. find difficulty where there is none] and then approve of nothing, or they weave airy webs with slender threads and ambitiously strive to distinguish themselves with Phrygian needle. Neither Athena nor Arachne would create a more beautiful work-but only to the eye, and marvellous to relate! These-who are, moreover, generally sharper in other studies-the experts in affairs, who are more prudent, forbid us to consult in practical matters. Our teacher-poet can hardly have presumed to teach the Venetian senators he invoked in his proem how to suck eggs of state. The fourth section of the first book, on "how difficult it is for adolescents continually to hold to the middle path; and what they should do until they become more prudent with age, lest they fall into either extreme," confirms what the poem's paratexts have already told us: that he was primarily addressing their sons.57 Yet Bernardi is no tyrannical pedagogue but an empathetic counsellor. In the aforementioned section, he uses the inclusive first person plural, "abripimur," to describe the deranging effects of sexual love on our reason: "This is my first warning, and it is well to repeat it, young men, as you have less experience, you whom blind and unbridled desire often drives […] we are carried away, wretches."58 And while, in an elaborate simile, he compares giving in to lust to the River Po breaking its banks, he also warns against the opposite extreme, that of "erring through excessive desire for the Good," comparing those who fall into this danger to the hungry bear raiding Attic beehives.59
A recurring theme in the poem is the avoidance of the extremes of pleasure and pain, love and hatred so that we can make decisions free from partiality or desire for revenge. There is an almost Ignatian ring to Bernardi's advice: "Do not instantly approve the plan that first presents its image to your mind, nor instantly reject the one whose initial image your mind disapproves."60 57
Compare the dedication to Martielli, where he accedes to the importuning of friends to publish the poem, in repayment of a debt of gratitude to Venice, since "I have almost no use for it, [since it was] only designed for Venetian adolescents" (266 traps for his soul, and presenting specious reasons for delay."65 Hence, we are tempted to add, the need for a guide in the Spiritual Exercises. An earlier section of the poem also has a Jesuit flavor. When discussing the second task of prudence, deliberation, Bernardi exhorts us to supplement "the happy industry of an ingenious mind" ("artificis […] felix industria mentis"), that is, our reason, with the "skilled experience of things, [which] offers a second kind of mind" ("solers usus rerum, mens altera, praestat"). 66 If it is a stretch to read Bernardi's association of intellectual industry and experience of the world in the light of Jesuit apostolic ideology, the lines that follow, encouraging us to take note of men's different habits, ages, and ingenia, do seem to hint at a longer Jesuit preoccupation with psychological types and temperaments. 67 The discussion of aptitudes is reprised towards the end of the poem where Bernardi describes the extreme cases of the cunning and the simple man. Yet, even the most morally upright men, he tells us, are not always prudent in the smallest things. Why is this? The Jesuit is inclined to believe that "heroes too are often haunted by their own human ghosts, deep in their breasts; and a more simple mind flows out of them and is able to be penetrated by others, by a practised art."68 In his ensuing variation on the figure of the Corycian gardener in Virgil's Georgics (4. 116-48)-almost de rigueur for Jesuit didactic poets-Bernardi nicely undercuts that episode's idealizing nostalgia:
I myself remember a wise man, from when I was a boy-children remember things more clearly-and he was certainly long respected in his city, and deservedly so, because his conduct conformed with his speech and other qualities of his great mind. There were one or two exceptions that occasioned in many people at that time both surprise and laughter; but it was also, nevertheless, great [laughter and surprise] on both sides. For he was said either to recount, or gladly to hear, his own praises, but about things he had no claim to be praised for, especially if he was arrogating to himself something about the fatherland, or of someone related to him by blood, from ancient times. This man was too good, he was journal of jesuit studies 4 (2017) 186-208 simple, and he was either less than he seemed, or, if not, he could have seemed to be so.69
In exhorting his young readers to seek good counsel, to examine their own hearts and minds, and, finally, to observe humility-to realize the limits of their human powers to control the outcome of events-we can perhaps detect something of a Jesuit confessorial agenda in Bernardi's poem. And while he may not have been openly fishing for vocations, he does allude to the Ignatian ideal of blind obedience in its final pages: Therefore, as the great Loyola rightly warned, may your mind and hand lend themselves to action as if nothing at all were due to you, but God was the origin, as if your mind and hand were adding nothing to those actions; in this way you should believe that God is the origin and responsible for everything in your actions.70
In conclusion, it is worth reflecting that while much of the prudential literature of early modern writers was concerned with statecraft and the behavior of the prince, Bernardi's Prudentia, written in the second person, is principally concerned with how the student-reader (/-hearer) can know himself and his human limitations. Yet even as the classical didactic genre typically constructs an exclusive personal relationship between poet and addressee, it is important for us not to lose sight of the institutional genesis and projected performance of Bernardi's didactic prolusion. In both the poem and its paratexts the Jesuit professor envisages and mobilizes a group audience for, as it were, mutual moral and cultural counselling. Thus he appeals to historical, literary, and living examples of prudential wisdom (e.g. Martinelli; the Venetian fathers). And inasmuch as he teaches moral and literary discrimination simultaneously-in the Prudentia but also in some of the other Latin writings we have touched on in this chapter-Bernardi embodies an understanding of "prudence" that is deeply implicated in Jesuit humanist education. appendix Synopsis of Bernardi's Prudentia from the 1709 "Ad lectorem"
1.
The Theme, and Invocation of the Venetian fathers. 2.
Prudence, though it takes its place among the Intellectual Virtues, also and especially concerns the Moral, and is, so to speak, their leader, showing them the middle path between the extreme Vices. 3.
How hard it is, especially for adolescents, to hold to the middle path in their actions, and what is to be done by them until such as time as they mature and become more prudent.
4.
What Prudence is and what it means in the context of human actions; and that it cannot exist without integrity. 5.
The first office of Prudence, which is to consult well; and how that is usually and properly done. 6.
The second office of Prudence, which is to choose well; and the things especially conducive to this. 7.
The third office of Prudence, which is to judge or command well; and the most important things to observe here. 8.
A happy outcome often follows Prudence, although Prudence should definitely not be measured by that. 9.
Many rules for learning Prudence could be relayed-but it is difficult to do this well in verse. 10.
The main foundation for Prudence is Nature, and how that should be in a very prudent man. 11.
How Italians excel other men in this gift of Nature, and among the Italians, the Venetians. 12.
There are several rules for acquiring Prudence: chief among which is to observe prudent men especially, and to consult them very frequently. 13.
Other rules: that is, to choose that option in doubtful matters you would most recommend to another friend; and to beware especially of immoderate passions, which not infrequently defy or extinguish all Prudence. 14 & 15. How the Vices, or Extremes, which are opposed to Prudence, might be described, and how many there are. 16.
Cleverness, or Shrewdness; and its habits.
things in his studies and behavior. So that he may explain these things, too, in verse, the Author exhorts his now languishing and resisting Muse. 2. The main foundation for Prudence is Nature, and how that should be in a very prudent man. 3. How Italians excel other men in this gift of nature, and among the Italians, the Venetians. 4. There are several Rules for acquiring Prudence: and the most important of them is both frequently to read those books in which moral precepts of this kind are contained, and which most particularly provide illustrious examples of prudent men; and also to dispense with these forthwith, and consult those men of our times who are most notable for this virtue. 5. Other Rules: to choose that option in doubtful matters we ourselves would most recommend to a friend in a similar situation; and to beware especially of immoderate passions, and of these, especially love, since it is rightly and well said by the Greeks that Temperance preserves Prudence. 6. How the Extremes, or Vices, opposed to Prudence, may be described, and what they are, according to Philosophers. 7. Cleverness, or Shrewdness; and its habits. 8. Dullness, or Simpleness; and its constitution. 9. That men who are in other respects prudent incline from time to time to an Extreme, either through nature or vice. Of these we describe some who, while most obliging in their speech, are often false in their actions; that these same men wander very far from true Prudence, not to say true humanity and friendship. 10. Others are more simple and less circumspect, proclaiming their own praises too boldly. We should beware their example, lest we say anything about ourselves that is too boastful, and to that extent, more imprudent. 11. Let no-one trust too much in his own Prudence; and that Prudence without regard for piety and fear of God is absurd and very deceptive. 12. Conclusion of the Work to the noble Venetian youths.
